To A. M. Warren, chief of the Visa Division, the HUC president stressed the utility of modern Judaism, justifying its study as ''a modern, liberal, and progressive religion.'' Even Heschel, the least seasoned of his group, was touted as a ''very promising young scholar in the field of Bible and Jewish philosophy [that is, medieval studies], who had been teaching as successor to Professor Martin Buber at the Jüdisches Lehrhaus in Frankfurt.'' The visas were finally granted, and Heschel and his fellow refugees began arriving at HUC in 1939-1940. Cincinnati in the 1940s was a typical American city with a large Jewish population dating to before the Civil War. The majority of these Jews were of German origin, and they had established the Reform movement in North America, whose academic center was HUC, founded in 1875 by Rabbi Isaac Mayer Wise.
While at HUC, Heschel lived in the Americanized, predominantly German Jewish Clifton neighborhood, but he preserved his emotional and spiritual health among the traditional Jews of the Avondale area, known as the Gilded Ghetto. This community of about twenty thousand fostered Jewish culture through religious schools for children from Orthodox and Conservative congregations (which did not have Sunday schools, as their Reform counterparts did), Zionist groups, meetings for Hebrew speakers, and theater activities. With these varied resources, Heschel began to forge a new life and a new, American, identity.
II
But Einstein, the greatest physicist of our century, is neither a magician nor a founder of a religion . . . . Convinced ''of the living order of all natural events,'' Einstein has dismissed the good Lord from His dwelling place in the universe.
(Heschel, ''Answer to Einstein'' 1940 ).
On March 21, 1940, Abraham Heszel (as his Polish passport read) stepped off the Cunard White Star liner Lancastria onto the dock at New York City. The New York Times reported evasively that among the ship's 480 passengers about 360 were ''German refugees.'' In reality, they were Jews fleeing Hitler. The twelve-day voyage had been rough, marked by the terrors of war and storms that battered the vessel, shattering several portholes. On leaving the boat, Heschel was startled to see an African American kneeling to polish the shoes of a white man. Like many Europeans, he had never before seen a black person. Heschel was shocked by this view of America's racial hierarchy, a segmentation to which he remained particularly sensitive. 1 Heschel was welcomed at the dock by his cousin Rabbi Mordecai Shlomo Friedman, the Boyaner rebbe, himself recently arrived from Vienna, and the rabbi's son Israel, both, like Heschel, Hasidic Jews and descendants of the rebbe of Ruzhin, the movement's most aristocratic figure. They took him to 132 Henry Street on the Lower East Side of Manhattan, where he lodged with his eldest sister, Sarah, and her husband (and first cousin), the Kopitzhinitzer rebbe, also named Abraham Joshua Heschel, refugees from occupied Vienna who had settled in New York the year before. A few days after his arrival the family celebrated Shabbat Zakhor, the ''Sabbath of Remembrance,'' when Jews read the Torah portion about the Israelites' eternal enemy, Amalek. The occasion was made more poignant by the knowledge that Heschel's mother and sister Gittel remained confined in the Warsaw Ghetto, while another sister, Devorah Miriam Dermer, and her husband were enduring persecution in Vienna. His New York business complete, Heschel took the night train to Cincinnati, arriving on April 10, and taking up residence in a small suite at the college dormitory with one bedroom and a living room. Even with free room and board, his material needs were barely met by his yearly salary of $1,500. He took meals in the dining room (which was not kosher) with the students but ate only vegetarian and dairy foods, including eggs and cheese, or kosher Osherwitz salami (an unhealthy diet for a man with incipient heart disease, as he later discovered). 5 
III
The war and the persecutions of Jews continued in Europe while Heschel was adjusting to American life. Like most refugees, he closely followed events, poring over newspapers in Hebrew, Yiddish, German, and English (including the New York Times and the Contemporary Jewish Record, a monthly digest of European sources distributed by the American Jewish Committee in New York), which were readily available in Cincinnati. But as a foreigner without status or money, Heschel was in no position to sponsor visas for family or friends who remained in Europe. In any case, U.S. immigrant quotas were filled. He rarely mentioned his family's peril, but students noticed that he would sometimes sigh deeply in distress. 6 Heschel did attempt to reestablish communication with his mentor and friend, the philosopher Martin Buber, whose program of adult Jewish education at the Frankfurt Lehrhaus he sorely missed. Soon after arriving at HUC, Heschel wrote to Buber in Jerusalem describing his new situation. 7 But there was no answer, and Heschel did not write again for almost two years. As if to compensate for Buber's silence, Heschel renewed his warm friendship with Eduard Strauss, a confidant from Frankfurt who was now living in Manhattan after escaping Germany. A biochemist by training, Strauss had been a popular teacher of biblical studies at the Lehrhaus. Strauss was one of the few people Heschel addressed in German with the familiar Du (thou) instead of the formal Sie (you).
Work was Heschel's antidote to despair, and he mailed Strauss some draft chapters of a book he had begun in Germany, asking for comments. He also shared his emotions and ideas with Strauss. He missed the passionate conversations of his Frankfurt years and told Strauss that he longed to speak about ''so many heart-moving things.'' 8 Heschel's initial community in Cincinnati consisted of European academics, the refugees like himself who were members of Morgenstern's College in Exile. The oldest and most noted of these was Eugen Täubler, who was accompanied by his wife, Selma Stern, herself a historian. Täubler was a specialist in Greek civilization. Born in Poznan, he came from a long line of rabbis and held a doctorate from the University of Berlin, where he had been an assistant to Theodor Mommsen, the nineteenth century's greatest authority on ancient history, before becoming a professor at the universities of Zurich and Heidelberg.
Other Alexander Guttmann, the Talmud scholar who had granted a degree to Heschel at the Berlin Hochschule, arrived in 1940. Next came Max Wiener, a professor of Jewish philosophy, and the Arabist Franz Rosenthal, who had won a prestigious international prize in 1938 though the Nazi government would not allow him to accept it. 10 Heschel and Rosenthal had waited together in London for immigrant visas to the United States.
The status of these Europeans at HUC was ambiguous, adding to their formidable cultural and linguistic obstacles. The school already had enough professors, and the refugees were not official members of the faculty; they could not attend meetings or make policy decisions.
Heschel's position, for example, carried the title Fellow in Jewish philosophy.
The academic community at HUC was small, American, and tightly knit. The 1940-1941 catalog lists twelve professors, one professor emeritus, two visiting professors, and one ''research professor'' (not on campus), Ismar Elbogen. The HUC student body consisted of about sixty young men, most of them around eighteen years old and generally insulated by age and experience from life's distresses. To the surprise of Heschel and the other Europeans, few of them had even a basic Judaic foundation. The curriculum assumed little knowledge of Hebrew or the classical texts. The entrance examination was easy: applicants simply had to read passages from the Book of Genesis. Most students entered the Preparatory Department (the remedial level), which included four levels of Hebrew language instruction and introductory courses on the Bible, liturgy, Mishnah (the original oral law, the foundational book of Talmud), and Midrash (theological and creative rabbinic commentaries on the Bible), as well as public speaking. Students joked about the overemphasis on sermonizing, such as teaching them to pronounce God as a threesyllable word.
Students were supported by scholarships despite the stringencies of the post-Depression era. Tuition to HUC was free; dormitory residence cost $350 per year. To complete their rabbinical training, students were required to matriculate simultaneously as undergraduates at the University of Cincinnati, where tuition for three years was usually $740, often paid by HUC. Six to nine years was the normal course of study.
Most of the HUC faculty offered advanced courses that reflected the Reform emphasis on the ancient world and the history of Judaism as a culture and civilization. Morgenstern himself taught the introductory course on the beginnings of Judaism and the Hebrew prophets, as did his former student Sheldon Blank. Nelson Glueck gave classes on biblical archeology, Henry Englander taught medieval Bible commentaries, and Alexander Guttmann taught Talmud and the legal codes. Jacob Rader Marcus and Jacob Mann taught history, Samuel Cohon theology and Hasidism, and Isaiah Sonne philosophy.
Practical ethics was taught by Abraham Cronbach, a political and religious radical, who founded the Social Studies Department and trained students in the duties of the rabbinate. Courses on pedagogy and pastoral psychology were given by Abraham Franzblau. Cora Kahn, the only female on the teaching staff, taught mandatory classes on elocution, instructing the inexperienced rabbis-to-be on how to walk and talk in public.
Social graces were considered indispensable to these future Reform leaders, who were expected to minister to affluent, culturally assimilated, predominantly German Jewish congregations. Students received training in deportment, and most of them needed it; the majority came from western or midwestern lower-or middle-class families, often of East European origin. At HUC a matron provided gentility while maintaining order in the dormitory and, in keeping with Cincinnati's southern culture, the African American help made the beds daily, did the students' laundry, and, dressed in white coats, served meals in the dining room at tables spread with formal cloths.
Heschel, already horrified by European racism, befriended Larry D. Harris (addressed by HUC faculty and staff only by his first name), the black headwaiter of the dining hall who also supervised the staff. Harris was a devout Christian and a deacon of his church, and he was proud of his heritage. 11 Heschel became extremely interested in Harris's family and community, discussing with him the predicament of African Americans in the segregated city.
Heschel was out of his element at HUC, whose forms of observance were far more removed from traditional practices than German Liberal Judaism.
12 At the Berlin Hochschule, for example, and even in most progressive German synagogues, men and women still sat in separate sections, although they were not isolated by a mechitzah (partition). The Hochschule served kosher food, and professors followed halakhah ( Jewish law) in much the same way American Conservative and Orthodox Jews did.
Worship at HUC did not conform to Heschel's traditional practice of prayer three times a day. What HUC called ''divine services'' generally followed classical Reform style, which was modeled after Protestant ceremonies and performed mostly in English, led by a ''reader.'' The Torah and Haftarah texts in Hebrew were spoken, not chanted. A student choir was accompanied by an organ. The centerpiece of this ceremony was a sermon (not the Torah reading), often presented by a rabbinical student as a pedagogical exercise. Decorum was crucial.
Observance of the Sabbath, the holiest day of the week, while respected at HUC, was also far from traditional. Students were required to attend chapel services Friday evenings at 5:30 and Saturday mornings at 10:00, but the community largely disregarded the Sabbath prohibitions on work, travel, and the use of electricity. Indeed, for most students, the highlight of the week was Friday night, the time for off-campus dates. Weekday worship (at 3:50) was optional, and there were no Minha (afternoon) or Ma'ariv (evening) services.
Similarly, in the Cincinnati Reform synagogues (called temples), an organ was played on the Sabbath, when traditional Jews are forbidden to produce music, and a backdrop to the service was provided by a choir, often made up of non-Jews. The rabbi and cantor performed the ritual, not the congregation. And the men did not wear a kippa, or yarmulke, or the tallit (prayer shawl).
Heschel Nevertheless, American Reform Jews were becoming more receptive to traditional practices as the generations of predominantly German Jews committed to assimilation were replaced by East European immigrants who maintained the ancestral religion. Thus, in 1937, the Central Conference of American Rabbis, the professional association of Reform spiritual leaders, promulgated a new policy, the Columbus Platform, which stated: ''Judaism as a way of life requires, in addition to its moral and spiritual demands, the preservation of the Sabbath, festivals and Holy Days, the retention and development of such customs, symbols and ceremonies as possess inspirational value, the cultivation of distinctive forms of religious art and music and the use of Hebrew, together with the vernacular, in our worship and instruction.'' 14 And yet an abyss remained between Reform and Heschel's own religious understanding. Reform still emphasized a nontheological approach that considered acts of holiness ''customs, symbols, and ceremonies'' with ''inspirational value.'' Heschel believed that observance was a response to God's will: the Torah was divine revelation, not a human artifact. Although HUC saved Heschel from the catastrophe in Europe, it could not provide him with a spiritual home. IV Heschel lived in the dormitory, where he took his meals, and attempted to live in two worlds, maintaining his observance publicly in awkward ways. He did not wear a kippa while eating, as would Orthodox men and even some Reform rabbinical students, but students noticed that when he said the motzi (the prayer over the bread at the beginning of the meal) he would cover his head swiftly with a handkerchief. They wondered whether he was embarrassed to wear a skullcap, because he feared ridicule, or whether he was just trying to fit in. He regularly attended chapel services but did not participate and did not wear a kippa, even though some students did. To preserve his privacy, he usually sat halfway up, at the extreme right of the chapel, where few people gathered, giving the impression of someone who was deeply preoccupied. 15 But privately he fulfilled his devotions with fervor, a fact that was known among the students. Alone in his room, after (or before) chapel, Heschel would perform all three prayer services required by sacred law: Shaharit (morning), Minha (afternoon), and Ma'ariv (evening). In his room he wore the tallit and kippa, and every weekday morning he wrapped tefillin (phylacteries) around his head and arm. When praying he would shukl (sway), as was common among Hasidic Jews, with eyes tightly shut, or pace around with his tallit covering his head.
Shy and unfamiliar with American ways, Heschel was perceived as someone special, both intensely and discreetly observant. He attracted two students early on, the philosopher Lou Silberman and the spiritually oriented Dudley Weinberg. Years later Silberman remembered Heschel as ''a diffident, soft-spoken young man on the second floor of the dormitory . . . sad-eyed and, despite what goodwill there may have been, sadly alone, not at home among our noisy crew. But there were so many things we did not, could not know.'' 16 Heschel worked hard, goaded by necessity. The scholar's iron discipline, his almost photographic memory, and the joy of fierce concentration-skills he shared with other religious prodigies-served his drive to learn. His greatest strength was his mastery of languages. Heschel possessed remarkable linguistic gifts that had been reinforced by his rigorous upbringing. Through childhood and adolescence, as a Hasidic Jew whose mother tongue (mame-loshn) was Yiddish, he had studied biblical and rabbinic Hebrew, the Aramaic of the Bible, Talmud, and Zohar, and even modern Hebrew, both written and spoken, which was unusual among the anti-Zionist Hasidim. In Warsaw, Vilna, and Berlin he had learned Polish and German and developed a reading knowledge of Arabic, Latin, French, and some English. His earliest publications in Yiddish, Hebrew, and German displayed an artist's sensitivity to words.
People were astonished at his ability to write graceful and incisive English prose within a year of his arrival in America. While continuing to treasure Goethe's Conversations with Eckermann in the original German, he embraced English classics as well. Among the books in his dormitory rooms were Shakespeare's complete works, an unabridged English dictionary, and Roget's Thesaurus, which had to be replaced several times as it became thumbed and tattered beyond use. 17 Heschel delighted in learning new words, even remembering the circumstances of his acquisitions.
Heschel's intellectual sanctuary was the HUC library. One of the great Judaica resources in the world, it housed several important collections and more than 2,500 manuscripts. There he continued his research on medieval Jewish philosophy, a basic academic field that helped him formulate his own theological system. More significant, he found there rare Hasidic manuscripts and initiated a new project, closer to his heart than metaphysics: a history of the Baal Shem Tov, the founder of Hasidism, and the early Hasidic movement in Poland. 18 Heschel established warm professional ties with the librarians, including Adolph S. Oko, a Russian Jew and a friend of Martin Buber's, whom Oko provided with English-language books that were hard to find in Palestine. One of HUC's colorful characters, Head Librarian Oko was only twenty-four in 1931 when the new HUC president, Kaufmann Kohler, directed him to expand the library. Oko succeeded, but he alienated students and faculty by his condescending attitude. Soon after the new library was dedicated, Oko fell in love with a married Christian woman. She divorced her husband, and they were married on the Sabbath eve in a Christian ceremony. This was the last straw for HUC. Dismissed for ''moral offense,'' Oko left Cincinnati but remained active in the community of bibliographers. Yet Wilensky, as a refugee, felt isolated at HUC. Students mocked him because he was afraid to speak and preferred to listen; he was nicknamed ''mute Wilensky.'' Wilensky felt intimidated because his English was still poor, although he spoke fluent Yiddish and Hebrew, as well as German and Russian-languages most of the HUC students apparently did not need. That same summer, Heschel made two momentous professional decisions that advanced his sense of personal security and his sacred mission. First, he strengthened his ties with JTS president Louis Finkelstein, a scholar of the Talmudic period and a canny administrator, who had enlisted influential figures from the realms of science, the humanities, and different faiths for a think tank. Finkelstein's dream was to reconcile science and faith within America's academic and religious elite. To this end he inaugurated the ''Conference on Science, Philosophy, and Religion in Their Relation to the Democratic Way of Life,'' to be held at JTS in September. The press release featured quotations from Harlow Shapley, director of the Harvard Observatory, and Albert Einstein, who urged, ''Science can only be created by those who are thoroughly imbued with the aspiration towards truth and understanding. This source of feeling, however, springs from the sphere of religion . . . . [S]cience without religion is lame, religion without science is blind.'' 23 Heschel, for his part, made a bold and surprising move, astounding for such a recent immigrant. Though not a speaker at the conference, he used it to challenge America's most prestigious Jew, Albert Einstein. The Nobel laureate did not present his talk in person at the opening session on the Natural Sciences (September 11, 1940), but his paper, ''Science and Religion,'' was read, distributed, and hotly debated. Einstein resolutely opposed the idea of a personal God-Heschel's primal certainty as a Jew. The interdisciplinary audience was polarized, despite Einstein's diplomatic suggestion that scientific curiosity included a spiritual motive. 24 Heschel took immediate action. Through JTS and the German Jewish refugee community, he arranged to publish ''Answer to Einstein'' (Antwort an Einstein) in Aufbau (Reconstruction), a German-language newspaper dedicated to the ''Americanization'' of immigrants, with a readership of thirty thousand. The September 13, issue headlined the controversy ''Einstein's Dismissal of Any Kind of Belief in a Personal God.'' Heschel's ''detailed response'' was announced for the following week. 25 The editors of Aufbau abridged Einstein's original paper (which they translated into German) in a manner that heightened the polemic. Entitled ''God's Religion or Religion of the Good?'' it began dramatically by blaming ''all the present conflicts between the spheres of religion and science'' on the concept of a personal God ''who interferes with natural events.'' Decrying the ''juvenile period of mankind's spiritual development,'' Einstein admonished religious teachers to ''have the courage to give up [this] teaching'' and instead to cultivate the humanistic triad of ''the Good, the True, and the Beautiful.'' 26 The following week Heschel defended the reality and moral necessity of a personal God. He insisted that human beings, not God, were responsible for worldly evil. Attacking the famous scientist with sarcasm, Heschel derided Einstein's naturalistic faith as ''a magical resurrection rite,'' while prudently noting that he was responding to ''Einstein's communication to the Conference . . . as printed in Aufbau.'' He satirized Einstein as ''a missionary for a forgotten confession'' and rejected his premise that only ''natural events'' could be appropriately discussed. Heschel asserted that Einstein, as a Jew, should not revert to an outmoded paganism. With shaky logic, he associated the physicist's scientism with Nazi racial theories that led directly to ''the view that all life and action are determined by natural factors, blood, soil, and race.'' 27 Heschel's model for the sanctity of human life was the Hebrew Bible, not biology. Pointing to the dangers of deifying reason, he asserted that a morally neutral science ''cannot be prevented from creating poisonous gas or dive-bombers; and rationalism is powerless once 'the magnificent blond beast' . . . takes arms in order to subjugate inferior races.'' He concluded that religion bounded by the limits of science could not guarantee morality: ''Were Nature the source of all knowledge, we would have to accept bestiality and fatalism. But then there would be no freedom, no truth, no science.'' Spiritually speaking, pride or hubris was the greatest peril facing modern civilization.
Heschel's ''Answer to Einstein'' was audacious, and it inaugurated his lifelong campaign against secularized religion. In it he upheld his faith in the living God as essential to ethical sensitivity. Religion, not science, must clarify ''why there is a world in the first place'' and interpret ''the meaning of life and death, the meaning of being and of history.'' Back in Cincinnati, Heschel was called upon to further the scholarly mission of an East European immigrant very much like himself, Zevi Diesendruck, HUC's specialist in medieval Jewish philosophy, who had passed away on June 4, 1940, soon after Heschel's arrival. Heschel accepted a request to complete Diesendruck's magnum opus in Hebrew, ''The Idea of God in Maimonides,'' and to compose his obituary for the American Jewish Year Book, the annual digest of important developments in world Jewry. 28 The obituary, a biography in miniature, was Heschel's first article in English, and in it he also mapped out his own aspirations as a modern Jewish thinker. 29 (Although Heschel had made noticeable progress in English, his style was at times cumbersome, though at others elegant.) He began by admitting that students found Diesendruck to be an ''austere rationalist'' in the classroom: a boring, overly meticulous expositor of texts. But more to the point, noted Heschel, Diesendruck was at once a rigorous scholar, a literary artist, and an ardent supporter of modern Hebrew culture. Heschel applauded Diesendruck's Hebrew essays for their ''command of the vast stores of the language and an exceptional imagination in coining new expressions.'' 30 And he admired Diesendruck's translations into Hebrew of Plato's Dialogues and his philosophical writings (also in Hebrew) on language, prayer, and artistic and religious creativity.
Heschel concluded by describing the hardships of Diesendruck's last years, which anticipated problems he would later face as a teacher and thinker in the United States. He acknowledged Diesendruck's isolation and his unfulfilled ambitions. Diesendruck had died young, at age fifty, his scholarly masterpiece incomplete, his courses at HUC disparaged: ''In his yearnings he remained lonely and unhappy. He did not achieve renown, nor did his writings ever become popular. The essays he finished were read by but few.'' Abraham Heschel, setting out in a new language and a new culture, would dedicate his prodigious energy to preventing his own creations from succumbing to a similar fate. 
